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The amulets locate a blessing with close parallels to the priestly blessing of Num 6:24-26 in a mortuary context. In addition, they show that the blessing was worn upon the body for personal use as a protective incantation during the late Iron Age. 2 As a result, the amulets provide a different context for the blessing than the instructions for the blessing in Num 6:22-27. The text of Numbers associates the blessing with the Israelite priesthood and the ritual functions of the tabernacle. Specifically, Numbers locates the instructions for the blessing between the law of the Nazirite (6:1-21) and the description of the lists of offerings that the tribal leaders offered at the altar during the dedication of the tabernacle (7:1-88) .
Previous scholarship has failed to draw attention to the importance of the association that the book of Numbers draws between the priestly blessing and the tabernacle. 3 Many studies assume that such an association was normative and chronologically anticipated the use of the blessing in temple liturgy in the post-exilic period and beyond. That is, most studies have emphasized how the instructions in Numbers envision the blessing as an oral recitation given by the priests at the temple. 4 The discovery of the blessing in a tomb complex at Ketef Hinnom, however, challenges the assumption that the priestly blessing's appearance in Numbers reflects its background in the liturgy of the Jerusalem temple. The evidence of the amulets might be interpreted to suggest that a version of the blessing functioned as an apotropaic incantation in a variety of contexts (tombs, amulets, etc.) during the late Iron Age and only came to be associated with the tabernacle at a later date when the book of Numbers took its final shape. But if this suggestion is correct, it still leaves an important question unanswered: what is the background and significance of the association that the text of Numbers drew between the blessing and the tabernacle cult? If indeed the descriptions of the tabernacle in Numbers reflect aspects of the temple cult, is there external evidence that such blessings were incorporated into the physical spaces of other Iron Age temples?
The following study addresses this question by drawing attention to the importance that written blessings held in temple spaces in the Iron Age Levant. In order to do this, I attempt to deconstruct the concept of "text" as it is applied to the study of Iron Age Levantine inscriptions and to the study of the composition of Numbers. I argue that the evidence of the blessing on the Ketef Hinnom amulets and several other blessings from the sites of Ekron, Byblos, and Kuntillet 'Ajrud redirects the line of inquiry about the priestly blessing in Numbers toward questions about the 4 This is in large part due to the enormity of the blessing's significance in the liturgy of later Jewish and Christian communities. On the role of the blessing in such contexts, see H.C. Brichto, "Priestly Blessing," in F. Skolnik (ed.), EncJud, 2nd ed. (Farmington Hills, MI: Thomson Gate, 2007), 16:510-11; M.D. Cassuto, "Birkat Kohanim," Encyclopedia Biblica (Jerusalem: Keter, 1964), 358-59 . But the association of the blessing with concerns over protection from evil is also very well attested in a variety of later evidence; see especially J. Naveh and S. Shaked, Magic Spells and Formulae: Aramaic Incantations of Late Antiquity (Jerusalem: Magnes, 1993) , 25-27; B. Nitzan, Qumran Prayers and Religious Poetry (STDJ, 12; Leiden: Brill, 1994) , 151-71; R. Hayward, "The Priestly Blessing in Targum PseudoJonathan," JSP 19 (1999) (Numbers 6, (24) (25) (26) in the Qumranite Community Rule (1QS), " Bib 89 (2008), 389-96; M. Fishbane, Biblical Interpretation in Ancient Israel (Oxford: Clarendon, 1985) , 329-34; idem, "The Priestly Blessing and Its Aggadic Reuse," in R.P. Gordon (ed.), "The Place is Too Small for Us": The Israelite Prophets in Recent Scholarship (Sources for Biblical and Theological Study, 5; Winona Lake, IN: Eisenbrauns, 1995) , 223-29. 4 JOURNAL OF HEBREW SCRIPTURES significance of its written-ness, display, and textuality-that is, the importance of its physicality as a written thing in a material space. The inscriptions from the sites of Ekron and Byblos, as I will argue below, bring context to the connection that the text of Numbers established between the priestly blessing (6:24-26), the Nazirite vow (6:1-21), and the dedication of the tabernacle altar (7:1-88) . 5 An examination of the role that inscribed blessings held in such temple spaces casts light on the spatial logic, or what I describe as the "textual mapping" of temple space in Num 5:1-10:10. Viewed against the background of the place that blessing inscriptions held in such temples, the incorporation of the priestly blessing in the text of Numbers in the textual space around the tabernacle may be productively understood as a textual adaptation of the very practice of inscribing and displaying blessings in temple space. More sharply, the placement of the priestly blessing in the text is not happenstance: the incorporation of this text echoes or appropriates the practice of inscribing blessings in temple spaces. The text of Numbers preserved the cultural memory of inscribed blessings while also bringing the full range of semiotic, ritual, and textual functions of such blessing to bear upon a new context, namely, that of a textual space.
THE LOCATION OF THE PRIESTLY BLESSING IN NUMBERS 1:1-10:10
In the book of Numbers, the instructions for the priestly blessing appear within a collection of instructions that conclude the revelation at Sinai before Israel's journey into the wilderness (1:1-10:10). 6
5 For previous discussion of the lexical and syntactic parallels between the priestly blessing and these inscriptions, see Smoak, The Priestly Blessing in Inscription and Scripture, . For further on the background of the priestly blessing formula, see K. Seybold, Der aaronitische Segen (Neukirchen: Neukirchen-Vluyn, 1977) ; Korpel, "The Poetic Structure of the Priestly Blessing," 3-13; Freedman, "The Aaronic Benediction," 37; O. Loretz, "Altorientalischer Hintergrund sowie inner-und nachbiblische Entwicklung des aaronitischen Segens (Num. 6, [24] [25] [26] -4, 11-31; 6:1-21; 8:5-55; 9:1-14) . Beyond this theme, however, it is difficult to determine a specific coherent theme. The section consisting of 5:1-10:10 contains the following materials:
A Previous commentators were skeptical about whether any discernable logic may be found in the literary unit. These studies offered a variety of explanations for why the instructions for the priestly blessing were located among this material. Several argued that the priestly blessing was set in the unit as part of a "miscellaneous" collection of laws that did not fit easily elsewhere in the legal materials of Exod 19-Num 10. These arguments followed Martin Noth's oft-cited statement in his commentary that these chapters of the book are of "varied scope . . . with no recognizably close relationship, as subject-matter is concerned. . ." 9 Others have offered similar negative assessments of the organizational logic of 9 M. Noth, Numbers: A Commentary (OTL; Philadelphia: Westminster John Knox, 1968), 58. For similar sentiments, see Davies, who observes, "It is difficult to discern any logic behind the inclusion at this point in Numbers of the remaining material contained in chs. 5f" (E. Davies, The New Century Bible Commentary: Numbers [Grand Rapids: Eerdmans, 1995], 43) . Gray offered a very similar perspective on the organization of the book, arguing that, "The contents of Numbers are very miscellaneous in character. The connection between subjects successively treated of frequently consists in nothing more than the fact that they are associated with the same or successive scenes or periods; and the whole book may be said, in a measure, to be held together by this geographical or chronological skeleton" (G. Gray, A Critical and Exegetical Commentary on Numbers [Edinburgh: T&T Clark, 1903] , xxii). 7 these chapters, referring to them as "the junkroom of the priestly code." 10 By contrast, recent studies have expressed optimism over the possibility of discerning the literary coherence of the unit.1 1 F 11 Several studies have emphasized that the unit of material in which the priestly blessing appears (5:1-6:27) was an originally independent scroll, which represented a collection of laws dealing with the subject of purity and the laity's approach to the tabernacle. For instance, Milgrom has drawn attention to the repeated use of the terms "priest" ‫,)כהן(‬ "impure" ‫,)טמא(‬ "be unfaithful" ‫)מעל(‬ and "woman" ‫)אשה(‬ in the unit.1 2 F 12 Similarly, Baruch Levine has argued that, "A frank evaluation of Num 5-6 leads to the conclusion that various matters bearing on the purity of the Israelite encampment and its Tabernacle were stated (or restated) in anticipation of the actual dedication of the Tabernacle, an event recorded in ch. 7."1 3 F 13 While such arguments have merit, they do not provide a satisfactory explanation for the inclusion of the instructions for the priestly blessing within the unit. Attempting to remedy the difficulties involved in understanding the coherence of these chapters, several studies posit that the blessing was located after the law of the Nazirite "to show God's blessing as a response to acts of voluntary 12 Milgrom, Numbers, xiv. Milgrom adds further, "The laws comprising chapters 5-6 are inserted into these preparations for the march since they have as their common denominator the prevention and elimination of defilement in Israel's camp. Thus 5:1-4 banishes the bearers of severe impurity; 5:5-8 prescribes reparation for the desecration of God's name in false oath; 5:11-31 ordains a test for the suspected (defiled) adulteress; 6:1-21 highlights the law of the defiled Nazarite" (ibid.).
13 Levine, 65 . Later, Levine states, "As is true of certain other sections of Numbers, chapter 5 is not a coherent unit but rather a collection of diverse laws and rituals. There are, to be sure, suggestive thematic links pertaining to such subjects as impurity and betrayal, but as a whole Numbers 5 is best seen as a repository of priestly legislation appropriate to the needs of Israelites after their 'encampment' (maḥaneh) had become operational" (Levine, 181) . For further discussion of the importance of the purity of the camp in relation to the spatial boundaries of the tabernacle, see George, "Socio-Spatial Logic and the Structure of the Book of Numbers," 32-33. 8 JOURNAL OF HEBREW SCRIPTURES devotion like a Nazarite vow." 14 Such studies attribute a theological reason for the editing of this unit, whereas, the perspective here considers the function of such written blessings in contemporaneous ritual spaces.
Several other recent studies contend that the unit 5:1-6:27 coheres around the subject of "priestly expertise" in the use of spoken utterances. 15 Such studies examined how the laws in this unit describe the priests as ritual experts in the use of verbal utterances at the tabernacle. In particular, two recent studies drew attention to the way in which both the law of the suspected adulteress and the instructions for the priestly blessing envision the priests as ritual experts in the use of words/incantations. 16 Yet, a close reading of the ritual of the suspected adulteress in Num 5:11-31 reveals that the spoken elements of the ritual are complemented by the act of writing out the spell and incorporating the dissolved text with the dust from the tabernacle floor. 17 In this passage, the 14 J. Sturdy, Numbers (Cambridge: Cambridge University Press, 1976), 54. For a similar interpretation, see T. Ashley, The Book of Numbers (NICOT; Grand Rapids: Eerdmans, 1993), 43. 15 See Budd, who notes, "Looking at Num 5-6 as a whole the author has evidently succeeded in marking out a role for the priests in the community, depicting them as the ones who, through their various privileges and responsibilities, safeguard the purity of the people and bring divine blessing and well-being upon them" (P. Budd, Numbers [WBC, 5; Word Books, 1984] , 77). 16 Seebass, "YHWH's Name in the Aaronic Blessing (Num 6:22-27)," 4. Seebass describes the placement of the instructions for the priestly blessing in the unit 5:1-6:27 as a way to display the giving of the blessing as "the highest possible valuation of the priests." I follow Seebass, arguing that, "the location of the instructions for the priestly blessing within the literary unit of 5:1-6:27 provides substantial help in conveying the performative setting of the blessing in the Israelite cult. By placing the instructions for the blessing alongside the descriptions of the priests officiating rituals at the entrance of the tabernacle and displaying their skill in the use of ritual language, the author of Numbers sought to replicate certain elements in the original performance of the blessing in the realm of the text" ( spell is construed as efficacious, combining the written words with physical elements of the ritual space, that is, the dust from the tabernacle. 18 The observations of these studies advance an understanding of the coherence of 5:1-6:27. They do not, however, explain how this unit and the description of the dedication of the altar in 7:1-88 are conceptually related. These studies have not explained why the priestly blessing was associated with the tabernacle laws in the first place and do not offer a satisfactory explanation for the connection that Numbers draws between the blessing and the dedication of the altar. In what follows, I argue that the literary organization of these chapters is more productively approached by examining the material evidence in the architectural space of Iron Age Levantine temples; and specifically, by examining the place that inscribed blessings and dedicatory and votive offerings shared in such spaces. Rather than viewing this section of Numbers as "the junkroom of the priestly source," I demonstrate how the organization of the text of Numbers itself preserves spatial memory-specifically, a discursive mapping of temple space.
INSCRIBED BLESSINGS IN TEMPLE SPACE IN THE IRON AGE LEVANT
Inscribed blessings discovered in Iron Age Levantine contexts elucidate the role that writing held in the architectural and ritual spaces of temples. Two dedicatory inscriptions from the Iron Age Levant contain lexical and syntactic parallels to the priestly blessing. " 234-36. 19 The blessing formulae at Kuntillet 'Ajrud also contain very close parallels to the priestly blessing, but it is beyond the scope of the present study to give a full description of their contents. In addition, though the blessings at this site do contain close lexical and syntactic parallels to the priestly blessing, they represent a very different context for the blessing than Ekron and Byblos. The blessings at Kuntillet 'Ajrud are found within epistolary contexts and the function of the site is highly debated. Still, I would argue that the phraseology of the inscriptions at Kuntillet 'Ajrud draw upon stock apotropaic formulae and serve as further evidence of the apotropaic function of the blessings at the site (see Schmidt inscriptions are particularly relevant here not only because of such linguistic parallels, but because they offer windows into the different contexts in which inscribed blessings functioned in temple spaces. For this reason, they provide the background for understanding the association that the book of Numbers draws between the priestly blessing and the tabernacle. The first inscription comes from the site of Ekron, located thirty-five kilometers west of Jerusalem. In 1996, the excavators of the site discovered a large limestone inscription on the floor of the main temple of the city (Temple Complex 650). 20 The inscription had been originally placed into the interior of the western wall of the temple, near what the excavators called the "focal point" of the inner chamber. 21 The context in which the inscription was discovered led the excavators to date it to the late seventh century, perhaps just before Nebuchadnezzar's campaign to Philistia in 603. 22 The temple design conforms to the types of temples found in Assyria, which 21 Gitin et al., "The Ekron Inscription," 6. 22 Ibid., 6.
included both a large courtyard as well as a columned-hall sanctuary. 23 The inscription was written on a block of limestone similar to the other blocks that were used in the temple's construction. The inscription was discovered in the northwest corner of the sanctuary, about 20 cm from the western wall of the building. This "findspot" strongly indicates that the inscription had originally been set into the western wall of the building as a display for those who entered the room. 24 The room in which the inscription was discovered also contained the remains of ceramic vessels, several iron and gold objects, and a bronze scepter. 25 The inscription is composed of five lines of text, with each word separated by a dot, or "word-divider." The inscription reads: The most relevant part of the inscription for this study appears in lines 3-5. These lines contain a request that the goddess of Ekron "bless" and "guard" the ruler of Ekron, prolong his days, and "bless" his land. The blessing formula in these lines exhibits several similarities to the first line of the priestly blessing, as several studies have noted. 28 The following shows the similarities:
tbrkh.wtšm [r] h "May she bless him and may she guard him" (lines 3-4) ybrkk yhwh wyšmrk "May Yahweh bless you and may he guard you" (Num 6:24) Beyond the lexical and syntactic parallels highlighted here, the inscription is relevant because of its location in the temple of Ekron. The inscription attests to the act of writing and displaying blessings as components of dedicatory practice in temple space in the late Iron Age Levant. The inscription itself formed an important part of the décor of the temple; this artifact marked the convergence of discourse and the materiality of the temple. The inscription conveyed a semiotic and material statement about the importance of the blessing within the larger visual and aesthetic design of the building. The size of the inscription together with its location within the focal point of the temple complex pointed to its physical and visual significance within the building. The inscription weighs one hundred kilograms and measures 60 x 39 x 26 centimeters. The incorporation of the inscription into the stones of the interior of the building located the blessing in a place within the materials of the structure.
The presence of the dedicatory inscription with a blessing or wish for wellbeing is not unique to the site of Ekron. The Ekron inscription betrays similarities to other dedicatory inscriptions found at several other sites in the Levant. Most notably, the Ekron inscription resembles the content of an inscription discovered at the site of Byblos, along the Lebanese coast. 29 This is the so-called Yehawmilk inscription, which dates to the fifth century B.C.E. The French discovered part of the inscription in 1869. The other part of the inscription was discovered in 1920 and now resides in the Beirut Museum. Presumably, the inscription was commissioned by the king of the city of Byblos to be displayed in the courtyard of the temple of the goddess of the city. The inscription is much longer than the Ekron inscription, consisting of fifteen lines of text on a limestone stele. At the very top of the stele stands a relief of the goddess of the city issuing a blessing to the king of Byblos. The stele measures 130 cm in height and 56 cm in width.
The relevant part of the inscription appears in lines 8-10: (8) The Lady of Byblos, she heard (my) call and gave me peace. May the Lady of Byblos bless (tbrk) Yehawmilk, (9) king of Byblos, and may she keep him alive, and may she prolong his days and years over Byblos, for he is a righteous king. (10) And may the mistress, the Lady of Byblos, give him favor (ḥn) in the eyes of the gods and in the eyes of the people of this land and favor <for> the people of this land.
The inscription begins by identifying the king of Byblos as the one who constructed the temple. The inscription also describes several cultic items that the king of Byblos dedicated to the temple. The inscription states that the king made an altar of bronze and a winged solar disc, which was set into the blessing scene at the top of the stele (lines 4-5, 11-12). 30 Following the description of the 14 JOURNAL OF HEBREW SCRIPTURES dedicatory items, the inscription describes how the goddess of Byblos heard the king's plea and gave him peace. The last few lines of the inscription contain a blessing requesting the goddess of the city to "bless" the king and prolong his days. The lexical parallels between this inscription and the priestly blessing are significant, even if not as obvious as the Ekron inscription. Similar to the priestly blessing, the Byblos inscription contains the verb brk (line 8) and has the deity as the subject of the verb. The request for the goddess of Byblos to keep the king alive and prolong his days is not thematically dissimilar to the request that the Israelite god "guard" or "keep" in the priestly blessing. Finally, the request for the goddess to give the king "graciousness/favor" (ḥn) bears a lexical resemblance to the request in the priestly blessing for the Israelite god to "be gracious."
More relevant here is the observation that the Byblos inscription represents another instance of the practice of inscribing and displaying blessings in temple space. Similar to the Ekron inscription, the Byblos inscription draws attention to the importance that written blessings held as part of the dedication and décor of such space. To be sure, the inscription was not placed in the same location in the temple as the Ekron inscription. By contrast the Byblos inscription was erected and displayed in the courtyard of the temple of Byblos. But it is noteworthy that the Byblos inscription connects the description of the divine blessing to the king's construction of the bronze altar and the completion of the temple. That is, both the placement of the inscription in the courtyard of the temple at Byblos and the content of the inscription itself draw spatial connections between blessings, the altar of the deity, and the dedication of the building. In this way, the text of the Byblos inscription served as a textual microcosm of the spatial layout of the courtyard of the temple, by describing the altar, inscription, and dedication in the space of the stele.
The inscribed blessings attested at Ekron and Byblos described in this study evidence a strikingly different context for blessings than evidenced at the site of Ketef Hinnom. At Ketef Hinnom, a blessing formula with very close parallels to the priestly blessing of Num 6:24-26 appears on two silver amulets dating to the eighth-seventh centuries BCE. The amulets were discovered in a tomb complex just outside of the Old City of Jerusalem, indicating that versions of a blessing similar to that found in the priestly blessing may have held specific applications to concerns over death and the demonic realm in late Iron Age Judah. 31 Although a number of studies have worked to elucidate the parallels between the blessing on the amulets and the text of Num 6:24-26, few of such studies have adequately emphasized the importance that the objects hold in providing further testimony to the ritual significance that the writing of the blessing held in ancient Judah. 32 This is because initial studies focused largely upon questions about the date of the objects and what their presumed date may indicate about the dating of the priestly blessing in the book of Numbers. 33 But, I would argue that their larger significance lies in what they demonstrate about the importance of inscribing the blessing in a ritual spacefirst, in the ritual space of an amulet and second, on the space of a body, and then third, in the space of a tomb. 34 That is, the amulets give further testimony to the importance of having the blessing in written form, perhaps in the case of Ketef Hinnom, for the specific purpose of bodily protection in a mortuary context (i.e., burial, afterlife, etc.). In this way, the use of the blessing at Ketef Hinnom would appear to stand close to the use of the blessing formula in the late Iron Age tomb at Khirbet el-Qom. 35 475-77. 34 On the importance of the Ketef Hinnom amulets as protective items for the body, see Stavrakopoulou, "Making Bodies, For the original publication of the blessing inscription from Khirbet el-Qom, see W.G. Dever, "Iron Age Epigraphic Material from the Area of Khirbet el-Kôm," HUCA 40-41 (1969-70) The best explanation for the diverse aspects and the uncoordinated relationship of the units in 5:1-10:10 is that this part in its present structure reflects to a large extent the history of the growth of the text in successive accretions in which, from situation to situation, new units involving important aspects were added (italics added). 38 While there should be little doubt over the composite nature of the text in question here, I contend that the inscriptions from Ekron and Byblos be used to encourage scholars to reflect more upon the influence that the memory of space may have had upon literary technique and organization. Certain perceived incongruities or difficulties in the text may only actually exist in the minds of scholars who approach the materials as if they must conform to scholarly paradigms of textual growth rather than memories of ritual space, ritual objects, and the ritualizing of text. We must remember, as Thomas Driver reminds us, that, "The point is not that scripture took the place of ritual, as some might imagine, but that ritual was modified so as to embrace the Torah texts and exalt them as sacred." 39 Driver's statement should remind scholars to give more consideration to how the organization of literary materials in texts might have been motivated by the need to relocate, remember, and extend into the grave and protect the deceased" (Schmidt, The Social Matrix of Early Judean Magic and Divination, 288) . 37 See also the comments on this aspect of the blessing in R. transform certain rituals and ritual objects from the realm of ritual space to the realm of ritual texts.
An increasing number of studies have attempted to redefine the ways in which we think about the relationship between text and rituals as it relates to the composition, reception, and function of the Torah and other texts in the Hebrew Bible. 40 These studies, however, have failed to address the influence that ritual space-the place of dedicatory inscriptions, votive inscriptions, etc.-might have exerted upon the shaping and organization of certain texts preserved in the Hebrew Bible. 41 This is not to diminish the importance of observations on the redaction history of these chapters, but to suggest that the cultural memory of space might have been a significant factor in their shaping. In the specific case of these chapters of Numbers, given that we do not actually have any rituals preserved from ancient Israel or Judah, as Wesley J. Bergen notes, we might do well to consider how ritual spaces and the presence of blessings, curses, and other formulae in them may have influenced the shape or "literary organization" of certain biblical texts. 42 I have argued that the incorporation of the priestly blessing in Numbers and its association with the law of the Nazirite and the dedication of the tabernacle altar might be productively examined against the background of dedicatory inscriptions, and their emplacement in temples. As such, we might reimagine these chapters as a literary archive preserving the different types of offerings that would have been associated with the dedication of temples and placed in courtyards and other rooms of temples (votive offerings, dedicatory inscriptions, dedicatory offerings, lampstands, "memorial offerings," silver trumpets, etc.). In a manner similar to the description of the different items of furniture that were placed in the tabernacle according to Exod 25:1-31:18, we might view the composition of Num 5:1-10:10 and the priestly blessing's location in the unit as an attempt to map spatially those offerings that were donated to deities and placed in the courtyard of temples in connection to dedication ceremonies. 43 Few studies have attended to the emphasis upon physical objects in the rituals described in Num 5:11-31 and 6:1-21. Both the ritual of suspected adulteress and the law of the Nazirite emphasize that the offerings brought to the altar are offerings of "remembrance" or "memorial offerings," which as Anne Katrine de Hemmer Gudme summarizes, were "intended to make Yahweh remember the worshipper." 44 In a recent study on the tabernacle texts of Exodus, Gudme argued that the detailed description of the furniture and priesthood of the tabernacle might be understood through the lens of cultural memory. 45 She argued that the descrip-tion of the tabernacle might be understood as a type of "memory bank" of the temple or a textual storehouse of sorts for the ritual competency of the priesthood, or a way of storing ritual efficacy in a textual space. In other words, the descriptions of such offerings are evocative of the types of votive and other objects that were brought and left by worshippers in temples. Indeed, Gudme's observations remind us that it is not solely the "memory" of space and objects that may have motivated the composition of these chapters, but the interest to relocate their ritual function in new settings. Hence, we must nuance our use of the term "memory" as we apply it to the description of these texts. It is not that the text replaced the ritual function of these inscribed and other objects, but rather that the text became a new place in which to embed, encode, and reimagine their ritual character.
I would argue that Gudme's observations form a heuristic tool for understanding what the inclusion of the priestly blessing in the text of Numbers achieved. While it is tempting to see the instructions for the blessing as reflecting an oral performance, as many studies argue, we should also consider the possibility that its appearance in the text of Numbers reflected the importance that inscribed or written blessings held in temple spaces. In other words, the writing/placement/contextualizing of the blessing in Numbers ritualized its power within a new physical and performative context by re-contextualizing the significance of its written-ness from the realm of the temple to the realm of a text. As Gudme notes, "The preservation of a written down ritual is just as good as the performance of it." 46 Indeed, given that we have written blessings discovered in temple space in the ancient Levant, we should be drawn to ask how the writing of the priestly blessing within the text of Numbers could have been an appropriation and adaptation of this practice. In other words, evidence of physical blessings set within the spaces of temples should force us to reevaluate our concern to see the writing of the blessing as reflective of an oral performance as opposed to a written performance. It is, after all, the text of Numbers that constructs a memory of the blessing as an oral recitation of the priesthood.
Seen in this light, this aspect of the text may indicate that we should reconsider the conceptions that we bring to discussions of the composition of a text such as Numbers. We might use the inscriptions from Ekron and Byblos-and the corpus of votive inscriptions-to reevaluate the ways in which scholars have explained the composition of this section of the book and suggest that it may be better approached as a type of "remembering," "preserving," and "mapping" of the space of the furniture found and the objects offered in such temples. The royal dedicatory inscriptions such as those found in Ekron and Byblos attracted other dedicatory inscriptions offered to the deity by worshippers, and that these "smaller" dedicatory offerings, in certain cases, contained small inscriptions themselves. Quite a number of such votive or dedicatory offerings are known from a variety of temples excavated in the Levant and wider Near Eastern world and one of the more common features of such objects is the presence of inscribed formulae on their surfaces. 47 In the West Semitic inventory of such dedicatory and votive offerings, it is precisely the word "bless" that occurs most frequently on such objects. 48 The presence of such dedicatory or votive offerings in other Iron Age temples in the Levant provides a possible context for understanding the back-ground of both the description of the Nazarite bringing votive offerings to the altar in 6:1-21 as well as the description of the tribal leaders of Israel bringing dedicatory offerings to the altar in Num 7:1-88. 49 I do not mean to suggest here that the tabernacle texts recalled any one specific space, i.e., a temple. Rather, I contend that the editing or shaping of Num 5:1-10:10 drew upon cultural memories of temple space and the memory of the place that objects held in this space. 50 Such a space was then mapped in the realm of the text of Numbers. In other words, the space of the text of Num 5:1-10:10 formed an anthology of sorts of the memory of the ritual space of temples in the Iron Age Levant. And, the "remembering" of such spaces may have included the role that inscribed blessings held in such spaces. Such a context clarifies why the instructions for the priestly blessing were connected to the descriptions of offerings of the Nazirite and the description of the bringing of dedicatory offerings to the altar in the book of Numbers. The proximity that the editors of Numbers drew between the priestly blessing and the votive offering of the Nazirite and description of dedicatory offerings by the tribal leaders mimicked the spatial connections that existed between such artifacts and rituals in temple space in the Iron Age Levant. While past studies have noted the reciprocal relationship that would have existed between the oral performance of blessings and the giving of votive offerings, I would argue that their proximity in the text of Numbers might just as well reflect the physical space that they shared in temples. 49 Levine has argued that the list of dedicatory offerings in Num 7:1-88 closely mimics the form of archival lists of votive offerings known from northwest Semitic texts. His study showed that 7:1-88 likely reflected to a large extent the realia of the written archival lists of votives gifts that would have been placed in Levantine temples during the Iron Age. As noted above, however, I suggest that we take Levine's observations a step further and consider the spatial relationship that would have existed between such votive or dedicatory gifts and the main dedicatory inscription of a temple. The bringing of votive or dedicatory gifts to the temple would have in certain cases resulted in physical proximity between the main dedicatory inscription in the wall or courtyard of the building and the deposit or collection of such offerings (B. Levine, "The Descriptive Tabernacle Texts of the Pentateuch," JAOS 85 [1965], 307-18) . 50 For further on the concept of cultural memory, see S. Hübenthal, "Social and Cultural Memory in Biblical Exegesis: The Quest for an Adequate Application," in P. Carstens, T.B. Hasselbalch, and N.P. Lemche 
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JOURNAL OF HEBREW SCRIPTURES I might further suggest that even if the texts do not have a physical object in mind in every case (i.e., an inscribed blessing), the memory of the physical proximity that such votive inscriptions, dedicatory inscriptions, and other objects shared in temple space may have formed a significant influence in the literary connection that is drawn between them in the book of Numbers. In order words, the ritual reciprocal relationship that existed between altars, dedicatory inscriptions, and votive offerings might explain their literary proximity in the realm of the text of 5:1-10:10. Indeed, we might push this further to suggest that the "remembering" aspect of such votive objects was a significant factor in the decision to describe, recall, remember, and textualize them in a material space. The reassembling of the objects and blessings in the textual space of Numbers moved their ritual significance from the realm of "inscribed" to "described" votive offerings. 51 But the description of the objects in the realm of the text may still be understood as a type of "indexing" of memory even though such indexing was qualitatively different than the placement of an object in the space of a temple. By describing the blessing and surrounding rituals of dedication and offerings, the text of Numbers still "indexed" the objects and as a result caused them to be remembered, albeit in a new space. This is not to argue that the spatial mapping evident in this section of Numbers reflected the realia of a specific temple, as I noted above. Instead, I would emphasize that the inscriptions discussed in this study warrant a conclusion that these chapters of Numbers might be viewed as a location in which the types of artifacts found in the courtyards of Levantine temples could be displayed in the space of a text. The text of Num 5:1-10:10 became an anthology of sorts, capturing the memory of temple space in the ancient Levant. 52 The instructions for the priestly blessing in Num 6:22-27 were located next to the description of the dedication of the altar (7:1-88) , the description of the Nazirite's votive offering (6:1-21), and the description of the lampstands (8:1-4) because blessings were placed (and offered) next to such physical offerings in such spaces. As Jeffrey Tigay succinctly observes, "The divine favors requested in the Priestly Benediction-blessing, protection, favor, and wellbeing-are typical of the types of favors requested in votive inscriptions" (italics mine). 53 That is, the bringing of votive or dedicatory gifts to the temple would have in certain cases resulted in physical proximity between the main dedicatory inscription in the wall or courtyard of the building and the deposit or collection of such offerings. 54 Here, I would take Levine's observations one step further and argue that the displaying and describing of the votive and dedicatory offerings on both sides of the instructions for the priestly blessing in Numbers mimicked the spatial and ritual relationship that such objects shared with blessings, both oral and written, in temple space. Indeed, the tangible blessings found in such spaces press us to consider that it was the very memory and ritual significance of the written-ness of the blessings, not the recording of its past use as a oral recitation, that motivated its inclusion in the text of Numbers.
CONCLUSION: THE PRIESTLY BLESSING AND TEXTUAL SPACE
The present study has attempted to provide an alternative way to approach the location and function of the priestly blessing within the composition of the book of Numbers. The inscribed blessings from Ekron, Byblos, and Ketef Hinnom have been used to problematize the appearance of the priestly blessing in Numbers in order to reframe the ways in which we view its placement within Num 5:1-10:10. I have argued these inscriptions warrant a conclusion that the location of the priestly blessing next to the description of the dedicatory offerings is explained by the close spatial relationship that existed between inscribed blessings and dedicatory offerings in temple space in the Iron Age Levant. As a result, the organization of these materials in the book of Numbers met the conventions of temple ritual space in important respects, which required that blessings and dedications occupy the same space, 24 JOURNAL OF HEBREW SCRIPTURES whether in the realm of temple or text. In this way, we might see the writing and placement of the priestly blessing (and surrounding materials) in Numbers as an echo of the role that priests or other persons played in the ritual installation of dedications and blessings in temple spaces. The text of Numbers formed an innovative space in which the ritual authority of the priestly blessing could be located or given new ritual expression. We should avoid the temptation to see the relocation of the blessing from the realm of temple space to textual space as a reduction of its perceived ritual importance or efficacy. Instead, the present study has sought to emphasize that the textualization of the blessing in the space of Numbers represented an important modification or re-contextualization of its ritual importance. But we should not overlook the importance that the appeal to or mapping of the temple space in the realm of the text played in preserving and recontextualization its ritual significance and the ritual authority of those who used the blessing. Indeed, as Maurice Halbwachs showed, space provides one of the more significant venues through which collective memory is preserved, transmitted, and constructed. 55 Indeed, we might suggest that the recollecting of the blessing's "place" in temple space in the text of Numbers heightened its ritual legitimacy for the priesthood and community. 56 By locating the blessing within the legal material in Numbers, the editors of the text constructed a collective memory of the association that the blessing had with the temple in Jerusalem.
In this way, the association that the text of Numbers draws between the blessing and the sons of Aaron represents a major difference between the inscribed blessings described above. The instructions for the blessing in Num 6:22-27, compared to its use at Ketef Hinnom and compared to the use of similar blessings in dedicatory inscriptions, highlight its performative function as an oral blessing spoken by the priests. This emphasis upon the spoken 56 See Watts, "Ritual Legitimacy and Scriptural Authority," 416; see especially his comments, ". . . it was the authority of the Jerusalem temple's ritual traditions that established the Pentateuch's prestige. That authority was grounded in the assertion that the priests were practicing the ancient ritual traditions for that local cult. The validity of that claim was defended by invoking a book that claimed to be much older than the disruptions in cult practice caused by the destruction of the first temple and the Babylonian exile."
